In this article I tentatively delineate three ways in which I understand the Islamophobia concept is being informed by postcolonial scholarship. The first functions as continuity, in so far as it is claimed that historical colonial dynamics are reproduced in contemporary postcolonial environments, broadly conceived. The second involves translation. This is related to the first means but is different, and centres on the utility in particular of Orientalist critique for the Islamophobia concept. The third concerns an account of Muslim consciousness, in so far as it is argued that 'the making of Muslims' 1 is signalled by the emergence of the concept of Islamophobia; in one view as part of a wider 'decentring' of the West 2 . I argue that the third framing rests on terrain that is also populated by scholarship beyond the postcolonial tradition. This is because it expresses a story of how Muslims have contested and sought revisions to existing citizenship settlement, not least the ways in which approaches to anti-discrimination are configured;
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per se. Does this matter? More broadly, and as the title of this article asks, is Islamophobia itself best understood as a postcolonial concept?
Our observation is that postcolonial thought is being used to service an account of Islamophobia in three respects. The first points to continuity, in so far as the kinds of colonial dynamics intimated above are reproduced in contemporary postcolonial relations. The second involves translation. This is related to the first but different, and centres in particular on the utility of Orientalist critique for the Islamophobia concept.
The third concerns an account of Muslim subject hood, in the sense that the emergence of the category of Islamophobia signals 'the making of Muslims' 11 , possibly as part of a wider 'decentring' of Western hegemony 12 .
Islamophobia as Continuity
In many respects the first possibility requires the most space to be discussed even though it is arguably the simplest to grasp. It effectively describes a kind of discursive historical institutionalism that has established a path for relations that are continually The year 1492 is a crucial… the Christian Spanish monarchy re-conquered Islamic Spain expelling Jews and Arabs from the Spanish peninsula while simultaneously 'discovering' the Americas and colonizing indigenous peoples. These 'internal' and 'external' conquests of territories and people not only created an international division of labor of core and periphery, but also constituted the internal and external imagined boundaries of Europe related to the global racial hierarchy of the world system, privileging populations of European origin over the rest. 
Historical and theoretical postcolonialism
Much hinges on how we understand not only Islamophobia but also postcolonialism, and setting out an account of how we are using the latter will help us to grasp where it stands in relation to Orientalism, which in turn I will later relate to the Islamophobia concept. The answer requires more than an audit of its military, especially navel, capacities. A better explanation rests in how the British Empire administered its rule through 'varying constitutional and political arrangements' across a range of territories, and which were 'connected by a diverse set of strategic, cultural or historical links, rather than by allegiance to Crown or mother country' 27 alone. One outcome of this was that even after decolonization the implications of these 'interconnections lived on and in some ways Knowing how one feature connects to the other, however, rests on a more theoretical understanding of the relationship between knowledge, representation, and politics. This is what makes postcolonialism such a ubiquitous theoretical concept, precisely because it spans 'a remarkably heterogeneous set of subject positions, professional fields, and Indian colonial subjects and their British rulers:
In India, English is the language spoken by the ruling class. It is spoken by the higher class of natives at the seats of Government. It is likely to become the language of commerce throughout the seas of the East. It is the language of two great European communities which are rising, the one in the south of Africa, the other in Australia, --communities which are every year becoming more important and more closely connected with our Indian empire. Whether we look at the intrinsic value of our literature, or at the particular situation of this country, we shall see the strongest reason to think that, of all foreign tongues, the English tongue is that which would be the most useful to our native subjects. 'punishment' etc), highlighting the degree to which the conditions behind a specific 'problem' often lie in its textual assumptions. This is outlined, amongst other places, in
The History of Sexuality where he argues that power is a diffuse activity that emanates from every point in the social field, so is not a monolithic force, 'an institution, and nor a structure; neither is it a certain strength we are endowed with; it is the name one attributes to a complex strategical situation in a given society' 38 . The power to represent is therefore everywhere and nowhere, 'exercised' by everybody and nobody. It is probably The discovery I made about Foucault…was that, despite the fact that he seemed to be a theorist of power, obviously, and kept referring to resistance, he was really the scribe of power. He was really writing about the victory of power. I found very little in his work, especially after the second half of Discipline and Punish…so I completely lost interest. The later stuff on the subject I just found really weak and, to my way of thinking, uninteresting 39 .
Eitherway, one implication from Said's account is that European scholarship that has which 'often do change over time, usually slowly but sometimes rather suddenly'. 52 Another way of putting this is to state that whilst citizenship takes a legal form, it also operates socially through the reciprocal balance of rights and responsibilities that confer upon its bearers a civic status that affords those bearers equal opportunity, dignity and confidence. As such it represents a field in which 'political and social rights, and cultural obligations [can be] contested' 53 , often with the aim of overcoming narrow ethno-cultural components that make formal citizenship exclusive in practice. This is why the idea of multicultural citizenship is a partial outgrowth of liberalism in that it relies on 'a third generation norm of legitimacy, namely respect for reasonable cultural diversity, which needs to be considered on a par with the [first and second generation] norms of freedom and equality, and so to modify policies of "free and equal treatment" accordingly' 54 . In this regard, descriptions of Muslim consciousness must share the terrain with scholarship beyond the postcolonial tradition. This is because multicultural citizenship, for example, expresses a story of how Muslims have contested and sought revisions to existing citizenship settlement, not least the ways in which approaches to anti-discrimination are configured; something that is observable within imperfect liberal democratic settlements that contain institutional levers through which to challenge
Islamophobia. This requires some elaboration.
Muslim Consciousness
As the above discussion illustrates, the issues raised by the Rushdie affair were much wider than the complaint of blasphemy, for the Muslim complaint was expressed as a new ethno-religious challenge to 'exclusion from the existing equality framework' The notion of a 'Muslim subject' in Europe is by no means uncontested, inviting long- Minimally…we can assume a set of beliefs (a version each of monotheism, prophecy, genesis, and eschatology) that underwrite a set of values (dignity of human life, individual and collective rights and duties, the necessity of ethical human conduct -in short, a comprehensive moral program), in turn reflected in a set of concrete human acts (ranging from the necessity of greeting others to acts of humility like prayer).
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On a day-to-day basis we can find these ideas articulated in Islamic rituals and practices, 64 It should be stressed that this distinction is problematic, but is adopted as a heuristic device to develop this particular point. For example, in her landamark Gender Trouble, Butler (1990) argues that any coherence achieved within categories of sex, gender, and sexuality does in fact reflect a culturally constructed mirage of coherence that is achieved through the repetition of what she calls 'stylised acts'. She argues that, in their repetition, these acts establish the appearance of
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That is, one may be biologically female or male in a narrow sense of the definition, but one may be a woman or man in multiple, overlapping and discontinuous ways. This is nor a perfect analogy, particularly since one's sex reflects something that emerges on a continuum that can be either -or both -internally defined or externally ascribed, but it potentially allows a range of factors other than religion (such as ethnicity, race, gender, sexuality, and agnosticism) to shape Muslim identities.
What is being argued is that in contrast to the scriptural conception, we could view what she describes as an essential or ontological 'core' gender. This leads Butler to consider one's 'sex' -along with one's 'gender' and 'sexuality' -as being 'performative', and since this challenges biological accounts of sexual binaries, it is recognised that Butler would both support and problematise the above analogy. That is, whilst she may support it by agreeing with the contested nature of 'gender', she might also problematise it by rejecting 'sex' as something given -rather than produced. 
